Seruitium amoris, the notion of love as slavery, is a frequent theme in Roman elegy.
JUDITH HINDERMANN described by the term ancilla ('maid'), merely performs her duties by calling the guest (hospes) Lucius for dinner with her master Milo. There is no hint of a future liaison.
Whereas Fotis is characterised explicitly as a slave by being referred to twice as ancilla, and by being described as performing servile duties such as watching the door and running errands, Lucius' noble rank is emphasised from the start of the novel. The very first piece of information with which the reader is provided after the prologue is a reference to the narrator's illustrious pedigree. 3 In addition, we are told in the second book, immediately before his affair with Fotis commences, that Lucius' noble birth is also recognisable in his appearance. Two independent sources, Lucius' host Milo and his acquaintance Byrrhena, praise his distinguished features. 4 During their love affair, however, the relationship between Lucius and Fotis is perverted into its opposite, in accordance with the rules of the elegiac world. The slave Fotis becomes a mistress, and the free citizen Lucius changes into a slave of love. The reversal of their social roles is perceptible in their changed behaviour. It is no longer Lucius who gives orders to Fotis; instead, he submits to her imperious moods. While they flirt in the kitchen Fotis gives Lucius an order to go away, but also tells him to beware of her, and prepare for their sexual encounter. 5 In the nocturnal love scene that follows, Fotis remains dominant by telling Lucius explicitly what she wants him to do. 6 The protagonist of the Metamorphoses displays submissive behaviour towards Fotis not only in the privacy of night, but also in the bright light of day. He does not accept an invitation from Byrrhena, his mother's close friend and important member of Hypata's elite social world, until his domina Fotis gives him permission to do so: ergo igitur Fotis erat adeunda deque nutu eius consilium uelut auspicium petendum. quae quamquam inuita, quod a se ungue latius digrederer, tamen comiter amatoriae militiae breuem commeatum indulsit.
(Met. 2.18) Therefore I had to ask Fotis for permission and to interpret her nod as a piece of advice or an omen. Even though she didn't like me to go away from her further than the width of a nail, she generously allowed a short break from my military service of love.
Like a slave, Lucius has no right to go where he wants to. He is tied to the house and has to ask his mistress for permission to leave. The impression of Lucius' complete dependence on his beloved is strengthened by the detail that he waits for her nod, nutus. This word is often used in the Metamorphoses in connection with the power of goddesses: Fortune (Met. In addition to the motifs of seruitium amoris and the deification of the beloved, Apuleius introduces another elegiac theme. Lucius not only begs his beloved Fotis humbly for permission to go to a dinner party without her, but also entreats her for a short break from his military service of love. Whereas in the epitome of the Greek Metamorphoses the love affair between the protagonist and his beloved is described in wrestling-metaphors (Onos 8-10), Apuleius changes Lucius into a soldier of love whose only duty and mode of earning honour is to serve his lover. Therefore we have in a short scene a combination of three typical elegiac motifs: militia amoris, seruitium amoris and the notion of the beloved as a goddess.
Although Lucius acts like a slave, he does not have to experience the typical worries and pains of an elegiac lover. His mistress Fotis is not, moreover, a dura puella ('harsh girl'). She is not cruel, but kind and generous; the relationship between the lovers appears to be relaxed and full of mutual affection. As a survey of the different forms assumed by seruitium amoris in Roman elegy indicates, this specific, more endurable, variety of the motif prominently surfaces in Ovid's Ars Amatoria.
Holzberg 9 asserts that the theme of seruitium amoris is found most frequently in the elegies of Propertius. While Propertius tries to impart a deeper ethical sense to love's slavery, at the same time he attempts to free himself from servile submission. By way of contrast, Tibullus does not question his own, unsuccessful enslavement. In Ovid's Amores, the theme of seruitium amoris plays a very minor role. In the Ars Amatoria, moreover, it reverses into its own opposite. There, in his adopted role of a praeceptor amoris, Ovid wants his students to be successful in their endeavours. He consequently changes the meaning of seruitium amoris: no longer is it an end in itself, but merely a means to the end of securing the affections and favours of a woman.
As Wildberger 10 has documented, Ovid wants to save his students from the terrible sorrows and pains that the elegiac lover has to endure. Thus he teaches a 'light' version of seruitium amoris as part of his love-lore. Instead of the traditional, pathological slavery of love, Ovid develops the conception of a voluntary obsequium amoris ('compliance in love'), which does not create emotional dependency and prevents masochistic excesses. To achieve this goal, the student of love-unlike the elegiac amator-has to remain emotionally independent, and to avoid love that is too passionate or too submissive.
Ovid advises that the student of love should seek to dominate and structure the relationship according to his wishes. Such an arrangement does not prevent him from being indulgent to his female beloved, or even from letting her have her way at times. Occasionally, the student of love even has to perform slavish tasks for her. But he never truly obeys his beloved, and simply lets her play the role of the more powerful partner. In this way, the student of love may use seruitium amoris as a pose, for having a relationship that suits him. Ovid thus upgrades the role of the slave of love by teaching that it has to be assumed, for the sake of deceiving the female lover.
We now turn to how the protagonist of Apuleius' Metamorphoses follows this elegiac advice. Lucius not only behaves towards Fotis as if he were a slave, but also twice describes himself as one. The first time he does so is in the third book of the Metamorphoses, after Fotis has explained to him the reasons for his humiliating trial in front of the citizens of Hypata. Lucius wants Fotis to show him her mistress Pamphile in the act of performing magic. To grant this wish, Lucius uses two strategies. On the one hand, he appeals to Fotis' guilty conscience. Owing to her, he maintains, he became a laughing stock in Hypata during the Risus-tns\. On the other hand, he flatters her by confessing his servile submission: I know this and I feel it for sure...I'm addicted to your beaming eyes and your red cheeks and your shining hair and opened lips and fragrant breasts like a slave and you hold me as a voluntary servant. I don't miss my home and I'm not preparing to leave and I don't appreciate anything more than that night with you.
The protagonist explains his state of mind, which alienates him from his social position and duties-symbolised by larem ('home-god') and domuitionem ('journey home')-with his dedication to Fotis' beauty. 
.22)
I took Fotis' hand, moved it towards my eyes and said, 'Permit me, I beg you, as the opportunity urges, to enjoy this great and unique benefit of your love and give me a bit of the ointment from that jar-by those breasts of yours I beg you, my sweetie-and bind me to you for ever as your slave by this unrepayable favour.
With his choice of words Lucius points out that he sees himself as a voluntary and temporarily limited slave of love. He can offer his beloved the prospect of staying with her forever if she is willing to help him realise his greatest wish. He does not have to stay with her, but can choose whether he wants to be a slave or not, since he is not bound by Amor or magical spells. As an independent salesman he bargains with Fotis according to the principle of do ut des which is linked to all the commercial language he employs (fructu, inremunerabili, pignera). It is striking that Lucius depicts himself as a slave of love only when he wants Fotis to fulfil his desire for magic. By demonstrating his emotional and physical dependence he wants to allay her fears and promises that he will stay with her even after an encounter with the world of magic. This promise, in fact, does not turn out to be true. It is also worth noticing that Lucius expects a gift in return for his submissive behaviour. As the praeceptor amoris Ovid recommends in his Ars Amatoria, Lucius never loses control of his feelings. His submission towards Fotis is not an end in itself, but a means to get in touch with magic.
Lucius and Isis: seruus and domina
There are many parallels between the novel's two main female characters Fotis and Isis who dominate the story in the beginning and in the end. Both figures have a name ending in -is, wear the same hairstyle, are in a close relation to the goddess Venus, order Lucius to keep silence about their secret lore and cause his metamorphosis. In addition, Apuleius strengthens the connection between the two figures by using identical phrases and formulations to describe them. Whereas the existence of an intended relation between Fotis and Isis isn't contested in the research on Apuleius' Metamorphoses, the reason for the striking similarities between the two female figures remains controversial. Until recently a typological approach which interprets Fotis as Isis' negative anti-and prototype has been the favourite explanation." In order to reach the saviour goddess the protagonist has to overcome Fotis who is incorporated in the true goddess Isis and thereby deprived of her negative forces. The adherents of this theory claim a serious reading of the eleventh book as authentic witness of a religious experience. Thus the ending of Apuleius' Metamorphoses is taken as a reliable source for the cult of Isis in the second century CE 12 and Lucius' experiences with Isis as representing those of a real devotee of the goddess. This approach seems problematic to me since the fact that Apuleius has written the end of a novel and not a scientific paper about the cult of Isis is ignored, yet often no other evidence for certain customs between believer and goddess is adduced besides the Metamorphoses." I would like to show in what follows that there are many conspicuous elements in the relation between Lucius and Isis, which can be explained more suitably with an intra-and intertextual approach.
First of all, there is the fact that Lucius isn't released at the end of the novel but remains a slave. Whereas the protagonist in the epitome of the Greek Onos finds his way back to his former life by shedding his asinine appearance, Lucius remains under outside control for the rest of the novel. Though he recovers his human shape, his retransformation does not turn him back into the man he was before his adventures. Thus his metamorphosis is only an external one and he is kept in his status of servitude. He not only shaves his head like a slave, 14 but he is also summoned by Isis' priest to spend his life in the service of the goddess: nam cum coeperis deae seruire, tunc magis senties fructum tuae libertatis (Tf you start serving the goddess, you will enjoy the fruit of your freedom more', Met. 11.15). While Lucius decides voluntarily to act towards Fotis as a slave and a soldier of love for strategic reasons, Isis' priest demands this behaviour from him. He also denounces Lucius' relation to Fotis as seruiles uoluptates ('slavish pleasures') and recommends him a new, more powerful mistress: sibi uitas <in> seruitium deae nostrae maiestas uindicauit ('The majesty of our goddess has claimed their lives for her service', Met. 11.15).
Closely related to the idea of slavery is the idea of a military duty for the goddess. Lucius not only like a slave asks Fotis for permission to leave the house, but wants a short break in his amatoriae militiae {Met. 2.18). We can find the same connection between the metaphors of slavery and military service in the priest's requesting Lucius to become a soldier and slave of Isis: da nomen sanctae huic militiae, cuius non olim sacramento etiam rogabaris, teque iam nunc obsequio religionis nostrae dedica et ministerii iugum subi uoluntarium.
{Met. 11.15)
Sign yourself up for this holy military service, to whose oath you have been recently summoned, and dedicate yourself to the rites of our religion and voluntarily take on the yoke of this service.
The notion of freedom through servile subjection is contrary to traditional Greco-Roman values 15 and not testified for the cult of Isis outside Apuleius' Metamorphoses. The notion of military service, while there is some evidence for it in the Isis cult, 16 is clearly introduced here because of its associations with elegy and the 'campaigns' of the elegiac lover. 17 The priest's instructions here have gone largely unremarked, possibly because the idea of slavery and military service for a god is well known from Christian sources, especially from Paul's epistles. 18 The eroticism in the relationship between Lucius and Isis is coming under increasing scholarly scrutiny, but this is mostly confined to the way Lucius describes his relationship with this new mistress; 19 it does not extend to a reconsideration of the contents of the priest's speech.
Part of Lucius' duty for his goddesses is his constant presence. He lives in the same house as both Fotis and Isis, which is conspicuous in the latter case, as pilgrims normally resided outside the proper cult area. According to EgelhaafGaiser 20 Lucius' constant staying in the temple area is not part of the preparation for the initiation, but is grounded in his wish to be as close as possible to Isis. In order to be constantly with Fotis, whose presence Lucius values above everything else, the protagonist renounces contact with his peers by refusing Byrrhena's invitations and her offers to introduce him to the elite citizens of Hypata.
As reward for Lucius' persistent veneration both Isis and Fotis provide him uoluptas ('pleasure'). After finally having accepted Byrrhena's invitation to a dinner party, Lucius promises Fotis to return home early because he prefers the uoluptas 21 with her, a slave girl, to an evening with Hypata's high-society: nam praeter quod epulis alienis uoluptates meas anteferrem ('for besides the fact that I like my pleasures more than dinner with other people...', Me?. 2.18). The same addiction is evident in Lucius' relation to Isis. He enjoys her sight so much he can't break free from the uoluptas he experiences in front of her statue: paucis dehinc ibidem commoratus diebus inexplicabili uoluptate simulacri diuini perfruebar ('thereafter I spent some days there and enjoyed the inexpressible pleasure which emanated from the goddess's statue', Me;. 11.24). Spending time with Isis seems to be more important for Lucius than the reunion with his friends and relatives whom he hasn't seen for at least a year. Even though he welcomes his compatriots, he soon returns back to his goddess from who he is inseparable {Met. 11.19). In his intense service Lucius forgets in both cases to return home to his normal life. Earlier in the novel he tells Fotis: iam denique nee larem requiro nee domuitionem paro ('now indeed I don't miss home and I'm not preparing to return there', Met. 3.19) . The same happens with Isis. Eventually, the goddess herself has to tell him to leave her: sed tandem deae monitu...tardam satis domuitionem comparo, uix equidem abruptis ardentissimi desiderii retinaculis ('but finally at the goddess's urging...I made preparations for a return home, a tardy one indeed. Only narrowly could I break free from the chains of my most ardent desire', Met. 11.24). Lucius' stay in his home town is only short and not further described. Returning back in his former social environment is obviously not Lucius' goal. Consequently, he is ordered after a few days in a night-time vision to leave and to meet Isis in Rome again (Met. 11.26) .
In comparison to Fotis, Isis is a much more demanding mistress. Whereas the conquest of Fotis is quite easy, Lucius has to fight hard to get access to the interior of Isis' temple, which is described with the unusual term cubiculum deae (literally 'the goddess's bedroom', Met. 11.17). 22 Like an exclusus amator ('locked-out lover') he repeatedly begs for entrance {Met. 11.21) while the priest, Isis' custos ('guardian'), defends the door. And as with the lovers in elegy (and indeed Roman comedy), he has to pay a lot of money to maintain his relationship with her (Met. 11.21; 11.22; 11.23; 11.28). 23 Another difference between Lucius' relationship with Fotis and that with Isis is the idea of an exclusive and lifelong connection, reminding one of an elegiac foedus aeternum ('everlasting bond'). 24 Not only does Isis' priest want Lucius to swear an oath of allegiance (Met. 11.15), Isis too wants Lucius to be faithful to her his whole life: plane memineris et penita mente conditum semper tenebis mihi reliqua uitae tuae curricula adusque terminos ultimi spiritus uadata ('you must remember it well and keep it constantly buried in the depth of your mind that the remaining course of your life belongs to me till you take your last breath', Met. 11.6). Isis' statement is astonishing, as initiation in several mysteries was not unusual and Lucius himself has, as Fotis tells us, formerly been initiated into a number of cults (sacris pluribus initiatus, Met. 3.15). According to Festugiere 25 Isis' exclusive claim for Lucius has an 'original touch, practically unknown among the ancients, which can only be compared with religious vocation among Christians'. Lucius promises to worship Isis constantly, even when they are apart: diuinos tuos uultus numenque sanctissimum intra pectoris mei seer eta conditum perpetuo custodiens imaginabor ('I will hide your divine face and your most holy divinity in the core of my heart, where I will preserve and contemplate them forever', Met. 11.25). Whereas with Fotis the protagonist remains always in full control of the situation and keeps his free will despite his gestures of subjection, he appears in his relation to Isis as dependent and servile. He can't apply strategies like the Ovidian student of love and thereby keep his emotional freedom. Isis is a true domina of the kind we encounter in Tibullus or Propertius, whom Lucius can't manipulate as he did with Fotis. It's Isis who is in control, and Lucius who obeys.
To sum up: In my opinion, the assumption that Book 11 is basically a religious text where mundane love has no place has led critics to overlook the erotic undertone and the striking parallels between elegiac amator and religious devotee. But Apuleius' depiction of Lucius as Isis' slave, soldier and ardent admirer should send an important signal to the reader that this is not the way to read this final book. If, as has been suggested recently by many scholars, one reads it not in contrast, but in continuation to the first ten books, and at the same time not as the serious report of a convert, but as a literary play with different texts and traditions, the parallels between an elegiac lover and this religious believer are striking. This representation of the relationship between devotee and goddess as seruus and domina raises serious questions about a onedimensional interpretation of the eleventh book.
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